members in this particular sectarian movement might have perceived the conditions for sameness over time.
Concepts, Th eoretical Frameworks and the Task
According to one conceptual analysis of "identity," a distinction can be made between idem identity (identity as sameness), and ipse identity (identity as selfhood).
2 Idem identity refers to those conditions which determine that an entity is the same at time t1 as at time t2.
3 Th is sameness can be investigated concerning any entity, not just human beings. Usually, some change is allowed over time and yet sameness is preserved. We do not question the sameness of a pencil or a sunset now and fi ve minutes ago, even though there could be diff erences in them now and then. It is a matter of what an entity is understood to be. If a human being is understood to be a biological creature, for example, s/he is the same human being even though s/he changes, grows up, or loses mental ability, e.g., consciousness.
Th is meaning of identity is useful when scholars investigate the changes that took place in the Qumran movement. Th e question of whether we can speak of the same movement is raised in comparisons of the Damascus Document (D) and the Rule of the Community (S) communities especially: how much variation is allowed in order to be able to speak of the same movement? What this movement is understood to be defi nes the answer. Th e question of whether the Qumran movement can be considered the social movement whose members stood in tension with societal change and (at least some of them) were responsible for copying, preserving and composing the Dead Sea Scrolls, irrespective of where these members lived. Th e "Qumran community" refers to people at Qumran. Designations based on emic terminology are problematic, since those terms can be shared by only part of the members. Th e "Essenes" has a controversial tone. We need an etic title. "Qumran" could perhaps be replaced by "Dead Sea Scrolls" but this could be misunderstood to refer to a literary level.
2 Paul Ricoeur, Oneself as Another (Chicago: Th e University of Chicago Press, 1992). I wish to thank Arto Laitinen, Research Fellow at the Helsinki Collegium for Advanced Studies, for bringing this distinction to my attention. 3 For this philosophical question, see Richard Sorabji, Self: Ancient and Modern Insights about Individuality, Life, and Death (Chicago: Th e University of Chicago Press, 2006), 94-111. same as the Essenes of the Classical Sources also has to do with sameness. In this case, two entities exist: we know they are not one entity, but we may ask to what extent they are identical. 4 Th us, speaking about the "identity of the Qumran community/ies" can mean scholarly identifi cations of these groupings with one or none of the other Second Temple Jewish groups (etic point of view). Whether or not we perceive the communities as being the same is, of course, relevant for many research questions, including the right to use one set of sources to illuminate another set of sources. However, the object of the inquiry is historical, and the Dead Sea Scrolls provide us partial historical evidence from the ancient people themselves (emic point of view).
Ipse identity, on the other hand, is one's selfhood, created by interpretative processes in which an individual refl ects on the question "Who am I?" and lives accordingly. 5 Th is identity is not constituted by facts about the self or by others' perceptions of the self, but by the individual's experiences and interpretations of self. Th e self exists in these interpretations; it is not something separate from them. 6 To illustrate the distinction between idem identity and ipse identity, we may think of a person who, tragically, tells his/her partner, "I am not the person you fell in love with." Th is claim is false in the sense of the idem identity (it is the same person-hence the 4 Th is is qualitative sameness/identity: two television sets can be identical but they are not one entity. I have previously used the concept "social identity" and insights from the social identity approach-a social psychological approach-in discussion about identity. 9 How do ipse and idem identities relate to this approach and why are all of these concepts necessary in order to speak of the ancient phenomena?
Th e social identity approach reminds us about the social-psychological processes and fl uidity relevant to understanding the ipse and idem identities. Th e approach claims that the essential parts of the ipse identity (although that concept is not used in the approach) are constructed in a social process. A theoretical distinction is made between one's personal identity and one's social identity. Personal identity is one's perception of oneself as a distinct individual.
10 "Social identity" is a conceptual tool, 10 According to one philosophical conceptualization, "individual identity" includes, for example, biographical identity (one's narrative of life events and experiences that are considered important for forming the self); practical identity (one's commitment to certain values and goals in life); qualitative identity ( personal characteristics that one feels important in a given situation); numerical identity (one's sense of one's singularity). See Laitinen, Strong Evaluation Without Sources, 118. My claim is that social identities can play a part in one's ipse identity limited to describing "that part of an individual's self concept which derives from his knowledge of his membership of a social group together with the value and emotional signifi cance attached to that membership." 11 A person's self-conception refl ects self-categorization, "the cognitive grouping of the self as identical to some class of stimuli in contrast to some other class of stimuli."
12 Th is includes accentuation of in-group similarities and exaggeration of diff erences from out-groups. Th e comparative nature of social identity makes it relative in terms of various situations; variant social identities can be salient at diff erent times and places, and social identities form hierarchies. 13 Social categories are never fi xed but dynamic and fl exible. in various ways: as part of the biographical identity (group memberships constitute important stages in the individual's life), as part of the practical identity (a signifi cant goal is tied to a group membership), and as part of the qualitative identity (the individual categorizes him/herself in terms of group characteristic in a given situation), even as part of one's numerical identity (the individual sees him/herself as the same person since s/he continues to belong to the same social entities). However, Laitinen (Strong Evaluation Without Sources, 128) relates most social identities only to qualitative identity. Combining these theoretical perspectives, I would say that, in the sense that social identity is an individual's perception of him/herself, social identity is a narrower concept than the ipse identity; the ipse identity can take the form of a social identity.
11 Henri Tajfel, Diff erentiation between Social Groups: Studies in the Social Psychology of Intergroup Relations (London: Academic Press, 1978), 63. It thus includes three dimensions: identifi cation, value judgment and emotional attachment. Group memberships can in theory be anything; they are based on features regulated by the group itself. Some given features (e.g., skin color) often constitute group memberships and some given features not (e.g., length of hairalthough this can also constitute a group).
12 John C. It makes a great diff erence whether we think of identity as something given or something constructed.
14 Th e distinction between idem identity and ipse identity can serve here as well: idem identity is something that precedes our interpretations and is thus, in a way, given. 15 We perceive ourselves to be the same today as yesterday, and twenty years earlier, even though many things have changed in the kind of persons we perceive ourselves to be. Ipse identity, on the other hand, is created through interpretations in various situations and it is thus constituted. To claim that ipse identity is "constructed" can imply a conscious, refl ective, and active process, which is not always the case. Many parts of identity can be unconscious, and individuals are not "free" to choose whatever aspects they wish to include in their identity. Social identities can be seen as given in the sense that people in any society internalize social categorizations that are around them. 16 Yet, they are always situational and dynamic, sort of "social contextual defi nitions of the individual."
17 Th e Dead Sea Scrolls are full of metaphors that can be taken as identity markers. But not all such metaphorical identities were operative at the same time. Some were evidently more primary than others, some were on a higher level of abstraction than others, and some probably varied from group to group or from time to time. Social identity is more than categorization: it includes identifi cation, the emotional and valuative signifi cance of that group membership for the person. Not all group members have the same degree of identifi cation and apply the same meaning to this identifiwhich diff erences from other in-group members are perceived to be smaller than diff erences from relevant out-group members. Furthermore, a normative fi t refers to a person's previous experiences and knowledge, which aff ect the categorization process in determining what diff erences are perceived to be relevant. Th e accentuation eff ect, the perception of in-group members as homogeneous and respectively diff erent from out-group members, is more pronounced when the category is important and of immediate relevance to the individual.
14 Th e distinction is noted by Carol A. 18 What, then, is the justifi cation for speaking of a shared social identity? Is this an average of all the individual social identities or something else? Do groups have a collective identity?
Social identity theorists maintain that "the social nature of identities implies that there is a socially based construction of meaning as well, leading people to show consensus in at least some aspects of the identity defi nition."
19 Social identity involves an ongoing and dynamic process by which the individuals "show consensus" and adopt shared meanings. Naturally, contentious and deviating stances may also occur. Th erefore, any metaphorical representation of the social identity in the Scrolls, such as the "new covenant in the land of Damascus" (CD 19: 33-34), "yaḥ ad," "the most holy dwelling" (1QS 8:8), "covenant" (1QS 1:16; CD 2:2); "volunteers" (1QS 1:11); "congregation of Israel" (1QSa 1:1); "children of light" (1QM 1:1); "congregation of the poor" (4QpPs a 2:10) are not to be treated as frozen and fi xed, isolated from their textual worlds and directly transferred to the social world of the movement. It is probable that these labels and categories formed a network in the members' identities where some were more central than others, some perhaps not operative at all, and that categories formed hierarchical levels. For example, "Israel" is a high level category, but can, on the other hand, function as a lower level (restricted) category. 20 "Israel" in D is not always at the same level of abstraction as is "yaḥ ad" in S. If a member identifi ed him/herself as a member of the "yaḥ ad," it is possible that in comparison to nonJews, s/he still categorized him/herself as an "Israelite." Or consider the "camp" language in D. Whether or not it was at all an identity category ("camp-member"), or a theological statement on biblical wilderness ideas ("wilderness-member-exiled but blessed") 21 is an important question to ask.
22
Now the research question can be formulated more clearly: to what extent is it likely that the available social identities of the members of the Qumran movement at one time were the same as at another time? In other words, if they perceived "us" in one way at time t1, which diff erences were allowed in the defi nition of "us" at time t2 for the movement to be the same? Th e question thus investigates the sameness of the ipse identity (in this case, its social aspect) and the answer partly defi nes the grounds on which we can speak of the idem identity of the Qumran movement, its sameness over time.
Experimenting on Rule Documents
Th is article limits the inquiry to D and S. Th e relationship between D and S and other rulebooks (e.g., 1QSa; 4Q265) as well as the development within these manuscript traditions have been a continuous interest among scholars. 23 Recently, Hilary Kapfer presented a survey of some of the views in favor of the chronological primacy of either D or S; she herself defends the primacy of D on the basis of the attitudes towards the Temple. 24 Th e community of D is commonly seen either as a parent movement of the S community, or a larger movement of which the S community is a part. However, the idea that D is later than S has also found support, as Kapfer shows, and most recently, Eyal Regev postulates the "D sect" as a later and more hierarchical development of S, yet independent of it.
25 Th e question of the relationship between these documents is also dependent on how scholars reconstruct the textual histories within S and D traditions. No consensus exists here either: the chronological order of individual manuscripts within one tradition, the S tradition in particular, has not been established. 26 In contrast to those scholars who regard the shorter 4QS
manuscripts as early representatives of the S tradition despite the late age of these copies, 27 others see them as shortened versions of the longer and more original S tradition such as 1QS. 28 Th ese questions have direct relevance to the understanding of the movement, its make-up, authority structures and ideology, and sociological assumptions play a role in the conclusions one makes. According to this view, the shorter versions testify to early stages in the redactional process that lack complete sections of 1QS (e.g., columns 1-4 of 1QS), biblical quotations (e.g., Isa 40:3 of 1QS 8:14), more elaborate phrases (e.g., on the "people of injustice" in 1QS 5:11-13), and references to the "sons of Zadok" (e.g., in comparison to 1QS 5:2), etc. : 615-30) argues that 1QS is a primary, early and even an offi cial exemplar of the S tradition on the basis of its early manuscript dating, its physical features as a carefully produced, large scroll, and the fact that it has been corrected which shows that it had an important status. Dimant thinks that the shorter recensions were abbreviated from a longer version, "perhaps copied for private use" (619).
I am interested in seeking to explore alternative-or complementarymethodological ways of proceeding, in comparison with those who have investigated the "Judaisms" of D and S, 29 and with those who quickly translate the perceived diff erences between D and S into "communities," often a "parent" and a "child" one, but also with those who read the documents synchronically at a literary level. I shall speak heuristically of "D members" and "S members" as hypothetical constructs of the implied users of the respective documents and the kinds of persons they constructed, although the functions of the documents are not clear-they may not have constituted a community in the fi rst place-and, in reality, there could have existed an "X-type of membership" with features from both or neither of them (and, in theory, a myriad of memberships). Th is is a heuristic enterprise. Th e thought-experiment is intentionally biased towards fi nding a basis for perceptions of togetherness, sameness and continuity, in spite of diff erences, distinctions and discontinuity. Members that share the same identity could easily fi nd elements that diff erentiate between them; sameness is created in distinction to something on the outside and needs constant maintenance.
Idem Identity within the S Tradition
To discuss anything about the identities of the members, we have to start with the manuscript evidence. Whatever direction one takes concerning the development of the S tradition, it is to be noted that the shorter versions of S are not simply building blocks of or extracts from the longer versions. Recently, Charlotte Hempel stressed that, concerning the terminology of the community (especially rabbîm and the "council of the community"), some of the shorter traditions (4QS d ) testify to diversity within themselves. Th is suggests that some independent traditions were already brought together in these shorter versions or their predecessors. 30 30 Hempel, "Th e Literary Development," 389-401. According to her, "[t]he developments are not confi ned to the boundaries of any of the preserved manu-sees continuity between various manuscripts in the traditions about "people of injustice," "sons of Aaron" and the "council of the community." It is more likely that these traditions stem from an early, common stratum rather than indicate a later redaction in various manuscripts.
31 Devorah Dimant, who considers the manuscript datings to be suffi cient evidence for the primacy of 1QS over against 4QS b,d and takes the shorter versions as abbreviations of the longer, does not explain, however, why such abbreviations diff ered from the wordings of 1QS, why they preserved the variety rather than harmonized it, and why they might have dropped out certain data.
32 If the hypothesis of the primacy of 1QS is to be supported, these aspects call for further explanations. Dimant admits that 1QS is a compilation and relies on earlier sources. 33 If there were sources behind 1QS, these would, in my mind, be something very similar to what we fi nd in 4QS manuscripts that preserve shorter sections-and thus, in any case, a setting where such shorter traditions were fi rst created would have to be postulated. Dimant would place such a setting in a very early period, before the emergence of the "Qumran community," 34 and Hempel speaks of scripts" (393). Th e independence of the rabbîm and "council" language is suggested by the fact that some sections contain only one type of language but not the other, as Hempel states: "Th e presence of such passages that attest exclusively one set of terms indicates that the confl ation is probably secondary" (398). Th ese perspectives could also be used to oppose the view by John J. ], 97-111) of the "elite group" within yaḥ ad: section 1QS 8-9 does use again slightly diff erent language (perfection and holiness) but this does not have to indicate the existence of an elite group but rather the elevation of a certain type of social identity, based on confl ation of traditions. 31 Hempel, "Th e Literary Development," 395-96. 32 Dimant, "Th e Composite Character," 619-20. Th e personal use of a scroll would not exclude the possibility that it would preserve earlier, shorter traditions. It could well be conceivable that if the need to have handy portable versions arose, they could also use the earlier shorter traditions for this purpose. 33 Dimant, "Th e Composite Character," 621, stresses that "the existence of distinct sections, or even underlying sources, is not necessarily at odds with a single overall framework [of 1QS]." 34 Dimant, "Th e Composite Character," 622, writes that the sources "must date to the second half of the second century B.C.E. at the latest. Yet even at this early point these sources are already elaborate and use an evolved terminology." "primitive small scale contexts" for some early traditions. 35 Even though these views on the development of the S tradition contain some irreconcilable diff erences, both Dimant and Hempel seem to wish to see continuities more clearly (Dimant within 1QS as well as over later 4QS manuscripts; Hempel on the shared material in all manuscripts), and both see a long development before any of the existing manuscripts were created. Th e words of Hempel are indicative for our purpose: "It seems likely, therefore, that the terms rabbîm and 'council of the community' emerged in distinct literary-and probably also communal-settings and were eventually confl ated in parts of the S tradition." 36 If this is the case, such distinct settings testify to complexity within the movement. It seems to me that the very existence of separate traditions, some of which were brought together at various stages, testifi es to the members' perception, according to which the movement was a heterogeneous, complex environment, of a great deal of freedom and variety.
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Idem Identity between D and S traditions
Concerning the relationship between the S and D traditions, it is in some way or other assumed that communities lie behind the S and D traditions.
38
Th ere seems to be fundamentally something diff erent between D and S, but every attempt to conceptualize this diff erence can be opposed with several "buts." Th e diffi culty arises from the fact the lines between various 35 Hempel, "Th e Literary Development," 396. 36 Hempel, "Th e Literary Development," 400. My emphasis. 37 Unless, of course, it can be shown that the earlier traditions were preserved only for the sake of replacement by a later tradition. Further work is necessary to see which ideas actually override each other. 38 Th ere are also other voices, cautious of fi nding groups behind texts, e.g., Philip R. phases of the movement or between diff erent groups cannot be drawn strictly between individual documents. A substantial amount of shared elements between the D and S traditions exists, and although not always identical, these elements testify to common literary traditions deemed signifi cant by these groups: both describe a simple admission procedure with an oath (CD 15:5b-10a; 39 1QS 5:7c-11a // 4QS b 9:6b-8b; 40 4QS d 1:5b-7a); both demand separation from outsiders (e.g., CD 6:14b-15a; 1QS 9:16 ii; 4QS d 8:1b; 4QS e 3:13b-14a); both refer to confession of sins (CD 20:27b-30a; 1QS 1:24-2:1); both claim to have true knowledge of the divine law (CD 3:12b-16a; 1QS 4:6; 5:9, 11); both mention groups of ten (CD 13:1b-2; 1QS 6:6b-8a // 4QS d 2:7b-8a); both structure their meetings hierarchically (CD 14:3-6; 1QS 6:8b-10a); both acknowledge the system of thousands, hundreds, fi fties and tens (CD 13:1-2; 1QS 2:21-22); both refer to an annual renewal of the covenant and the cursing of the enemy (4QD a 11 17-18a // 4QD e 7 ii 11-12a; 1QS 2:4b-25a 41 Th e S tradition actually includes very little material that does not have a parallel of some sort in the D tradition. Th e most striking absences in D are the extensive discourse on the two spirits (1QS 3-4), the metaphors of the temple (1QS 5; 8), and the hymn at the end (1QS 9-10). Th e D tradition, in contrast, includes more material that is not found in the S tradition. However, it is the kind of material that seems to be presumed by the S tradition in many ways; most notably, the S members could not do without halakah, and probably also not without some understanding of the movement's beginnings, which are found in D. 39 A parallel to the following section is found in 4QD a 8 i, but the passage on the oath has not been preserved there. 40 Column numbers follow Philip S. Alexander and Geza Vermes, DJD 26. 41 Th e editors of 4QS manuscripts in DJD mention parallels in the confession of sins (1QS 1:23-2:1 and CD 20:28-30), in the theology about the remnant (1QS 4:14 and CD 2:6-7), and numerous parallels in the penal code material, but admit that the list is only partial, Alexander and Vermes, DJD 26:3.
Th is is not to say that the direction of dependence and borrowing always goes from D to S; most probably it does not, and some of the above parallels can be the work of redactors who wanted to make the documents look more similar. 42 However, shared elements between D and S and within D and S are so many and show such an important amount of independence that we ought to refrain from dealing with them merely as the work of harmonizing scribes without any counterpart in social reality.
What one makes of these shared traditions is of course the crucial question. It would be too simplistic to claim that the persisting core or the essence of the movement is found in the shared material of D and S. It might not be; some aspects that are represented in one document only might testify to continuing practices in the movement (most likely, halakic practices), and diff erences between the documents can testify to real diff erences/changes in the movement (at the least, in the terminology used). But the answers given often fail to appreciate the full signifi cance of the shared material. In the following, one area is investigated that potentially aff ected the D and S members' perceptions, categorization of themselves and identifi cation over time. What the movement was considered to be is refl ected in the admission to the group.
Idem Identity upon Admission?
Th e procedure of taking an oath is shared by D and S traditions (CD 15:5b-10a; 1QS 5:7c-11a // 4QS b 9:6b-8b; 4QS d 1:5b-7a), 43 and these 42 Th e language of light and darkness is otherwise absent from D traditions and could have been added to align it with the S tradition. I did not include any organizational terminology in the list above; e.g., rabbîm terminology is problematic from this perspective: it is found both in S and D, but not systematically in either. Hempel, Th e Laws, 83, argues that it is the work of the S redactors in D.
43 Th e 4QS b,d manuscripts contain a shorter version of the oath-taking. Most notably, they do not contain the reference to "Sons of Zadok" and "the multitude of the people of their covenant" as receivers of revelation but "the council of the people of the community." Our interest is in the self-categories of members taking the oath, and these diff erences would not seem to play a great role, unless it can be shown that the authority structure was very diff erent between these traditions, which does not seem likely; cf. Sarianna formulations reveal something of what was believed to distinguish members from non-members: they turned to the Law of Moses with all their heart and soul and submitted to what is revealed of the Law. 44 Th e oath captured both ideological and practical aspects of the shared social identity: it was about turning back to the ancient, divine Law but in a necessary and practical usage of it within the movement.
According to D, not all were qualifi ed to take the oath, however. Th e mebaqqēr examined the initiate before teaching the laws (CD 15:10 ff .). S does not refer to an examination in connection to oath-taking but does elsewhere (see below). Instead, the S tradition has separation from the "people of injustice" as a requirement for membership, which is again absent in this block of the D tradition. Th e need for separation, however, is found elsewhere in D, for CD 6:11b-7:9a includes a summary of community duties, often assigned to an early layer within the document. 45 Who are the "people of injustice" according to S? Th e sudden change in number from plural to singular is confusing in 1QS 5:13b-15b: "He shall not enter the water to touch the purity of the people of holiness. . . . " Hempel is inclined to reject the suggestion that it would speak of members' insincere conversion. 46 Instead, she thinks that "we are still dealing with the rival group, the people of injustice, who are so close to the community, or at least some of its members, or have been close in the past, that what is said about them can read like a description of insincere members." Th is is, in my view, correct, but another question is whether the people of injustice were a rival group ("a clearly recognizable social entity") 47 or outsiders in general from whom the members needed to distinguish themselves. Th e people of injustice do not necessarily have a social identity of their own. Part of the social categorization is to accentuate the diff erences between out-and in-groups, and to accentuate the similarities within the out-group. According to the shared social identity, in-group members were committed to the Law and its revelation, and outsiders were not. 48 But the members learned these things only gradually as they were taught the rules, and may not yet have grasped in full the diff erences to some of the outsiders. It was the duty of the maśkîl to "teach them to separate from every man who fails to keep himself from perversity" (1QS 9:20b-21a).
Th e more elaborate and possibly later admission procedures (1QS 5:20b-25a; 6:13b-23; 49 1QS 9:12-21; CD 12:11-13) 50 provide information about the shared social identity but in a diff erent way. In these procedures, examination and the hierarchical structure of the group are emphasized: the candidate is tested about his/her understanding and deeds 51 and is ascribed his/her position by the superiors accordingly. 52 If 48 Contacts with the outsiders were then strictly regulated, concerning work, property, knowledge, food and business dealings (1QS 5:13b-17). Th is was the consequence of adopting the social category. 50 1QS 1:7b-11a also speaks about bringing in the volunteers but it is not clear if these are rules for the maśkîl (the title has not been preserved although is reconstructed in 4QpapS c 1:1) or more generally describing the membership ideals. 51 CD 12:11-13 includes also skills, power and property that the mȇbaqqēr investigates. 1QS 1:11b-13 talks about bringing in knowledge, skills and property. Also CD 15:11 mentions testing but does not specify this. Concerning property, both D and S members subjected its use to the movement's decisions and, therefore, the diff erence between handing over two days' wages per month (D) or perhaps all one's property (S) tells only part of the story. 52 However, the superiors vary from priests + non-priestly members (1QS 5), pāqîd + rabbîm/priests + non-priests (1QS 6), maśkîl (1QS 9), to mȇbaqqēr (CD 12). More important than the title of the individual(s) doing the examination is the variation between what seem to be one-step procedures and the three-step one in 1QS 6. If there was a development towards a more lengthy procedure (so Hempel, "Community Structures," 67-93) or if such a procedure was only practiced in some groups but not others, there would be a potential diff erence in these passages refl ect the actual procedures, a person who goes through such an admission understands him/herself to be qualifi ed: outsiders are those who did not qualify or do not even seek to be qualifi ed. Furthermore, such a person knows his/her place in the hierarchical order of the group, even in the cosmic order, if the discourse on two spirits is to be believed.
53 Th e person submits to superiors but can also have subordinates, at least in the course of time. Th e shared social identity is not only about what distinguishes oneself from outsiders, but how, once the candidate is an insider, that diff erence translates to one's "true self " at a given moment and to relations to other insiders.
A collective admission procedure is depicted in 1QSa 1:2-5: "When they come, they shall assemble all those who come, including children and women, and they shall read into their ea[rs] all the regulations of the covenant, and shall instruct them in all its precepts, so that they do not stray in their [errors] ." Th is is followed by rules for various age groups. In this admission, the emphasis is on instruction and education. Th e person who joins the group is part of a structured teaching and legal system, meant to keep him/her from erring, or to return him/her to the right track after erring. Outsiders are without such a system of guidance.
Lastly, we can take a look at the collective renewal of the covenant (1QS 1:16-2:12: // 4QS b 2:1-13; 3:1-4; CD 14:3-6a; 4QD a 11 17-18a // 4QD e 7 ii 11-12a), which presumably was an annual procedure. Liturgies are eff ective means of promoting a shared understanding of group membership. 54 According to S, this liturgy included praise of God's deeds, confession of sins, blessings on the lot of God and curses on the lot of Belial. Th e dividing line between the insiders and outsiders went, according to this line of thought, not between those who sin and those who do not, but rather between those who confess their sins and those who do not or who social identities; at least, the sense of qualifi cation of the candidate would be much stronger with those participating in the lengthy procedure. 53 In light of the discourse on the two spirits, the ranking was fundamentally God's work: he created every person with a share of spirit of light and spirit of darkness (1QS 4:26; 9:12-14). Rather than a crucial diff erence in comparison to D (cf. Davies, "Th e Judaism(s) of the Damascus Document," 38), this discourse seems to me to off er the members yet a further, most abstract identity category, according to which they were expected to view the world and the universe. accept a "hardened heart" once in the covenant.
55 Th e hierarchical order is again stressed. Does a coherent shared social identity emerge from these passages? In my view, yes, to a certain extent: a member adopted a social identity according to which the voluntary act of joining was necessary in order to align oneself with the covenantal laws. Th e emphases vary, partly refl ecting the further implications of this identity when the member proceeded to cultivate a new identity. Examination and qualifi cation played a role upon admission.
56 Th e contents and manner of the testing probably varied from one period to another, if not between the sections of the movement. It has been suggested that a physiognomic investigation of a person's spirit had a part in the decision-making of admitting or excluding a person.
57 Th e physiognomic and astrological knowledge was, however, restricted to a small number of intellectuals, possibly the community leaders, 58 so it is not very likely that the outward appearance of the members as such would have been seen as distinguishing them from outsiders. In general, the standards of membership were apparently diff erent for those joining and for those already accepted and instructed in the community; more was demanded from senior members (1QS 7:22-25) and they had more power. A member who experienced the cursing of the outsiders for the fi rst time came to realize what his/her new membership meant. 55 Th e D fragments include a similar idea about one who rejects these laws and is being cursed but they do not include the confession of sins (4QD a 11 5b-16 // 4QD e 7 i 19b-21). 56 In light of 1QS 5:7-13, it is possible that, at some stage or in some groups, there was no examination at all. However, see below. 57 Most recently, this is cautiously suggested by Mladen Popović, Reading the Human Body: Physiognomics and Astrology in the Dead Sea Scrolls and HellenisticEarly Roman Period Judaism (STDJ 67; Leiden: Brill, 2007), esp. 230-39. Horoscope texts (4Q186; 4Q561) testify to the belief in the close connection between one's outward appearance and one's characteristics and fate determined by the date of birth and the position of stars. According to Popović, investigating the "spirit" does not refer to evaluating the human spirit but the person's zodiacal sign and the related zodiacal spirit which could be potentially harmful (172-208). Th e movement possibly wanted to exclude persons that could more likely pose a threat to the whole group. Popović also suggest that physiognomic inquiry could have been used as diagnostic tool "to determine the kind of treatment and cure for the community members attacked by zodiacal spirits of a less harmful nature" (239). 58 Popović, Reading the Human Body, 215-32. 4QZodiacal Physiognomy was also written in a cryptic manner.
latter is more likely: the passage is otherwise concerned with similar matters as many other rules for assemblies: hierarchical order, ratio of priests, giving and taking counsel. If some qualifi cation played a role, the setting is perhaps not that primitive; they had a clear program. Or alternatively, we could think that the essential activities of the S members were considered to be this simple. S can have more to do with assemblies than with communities. 63 Rules convey to us a lot of information about these groups, but most of all, they convey the movement as it wishes itself to be preserved in the eyes of new members and in the teaching of the senior members. 64 Both D and S members relied on the counsel of their superior members, such as the maśkîl and the mebaqqēr, in their everyday life, and perhaps saw that counsel being given primarily in small group assemblies.
65
Conclusion
It is a matter of what the movement is considered to be as to how much variation is allowed in it for it to be considered the same over time. Th is analysis concerning the hypothetical members of D and S was very focused, yet this thought-experiment runs the risk of harmonizing the sources. 219), that 1QS 6:8b-13a is a later interpolation, and "the organizational terminology in sections regulating community life in 1QS V-VII-if VI, 1c-8a is removed-seems to be envisioning a relatively consistent community structure and hierarchy and a sizeable community." Th e size of the movement the candidate joined is also not irrelevant in terms of social identity.
64 Th e sĕrākîm may not have so much to do with confl ict with out-groups, or distinguishing from the out-groups, but with the question of how to harness the personal identity into the service of the social identity, how to safeguard the purpose of the community, and how to deal with the contesting identities within the groups (e.g., tasks of the maśkîl). analysis already suggests, however, that in their perception of admission, group activities and language, foundations for common in-group identity and continuity of that identity are perhaps much stronger than previously thought. Th e movement was concerned with a total commitment to the Torah within the framework of the counsel of the members.
What the movement was thought to be can better be conceived of on the basis of its activities rather than on its social set-up. Th e idem identity was not defi ned in relation to distinct forms of communities (even if these existed). Th e sameness of such a movement could, for example, be defi ned by principles visible in the annual assembly: if boundaries surrounding whom to accept and whom to exclude, or the authoritative principles would be dramatically changed, the movement could be seen as another movement. Titles, terminology, number of participants, process of admission or rules of behavior for assemblies were more likely to be considered as subject to changes-the movement could be perceived as the same movement. Of course, changes in the environment and diff erences between groups might also give rise to schisms or segregation. Th eoretically, any diff erence between D and S could have been adopted as a crucial identity marker and used in the construction of a new identity. However, the admission procedure did not show evidence of this. Any study of the relationship between D and S should examine the fl exible and hierarchical nature of social identities and take these perspectives into account in the movement's reconstruction.
Th e movement naturally had a fl ow of people in and out. Diff erent community terminology and emphases can, to a large extent, be explained as attempts to fi nd the most suitable tools for promoting group cohesion and necessary theological views for a particular setting. Group cohesion is not only challenged from the outside. Th e social identity approach shows how the group needs to defend its social identity over time: contesting claims naturally arise within a group. Achieving an agreement on the fundamental contents of the in-group identity is an ongoing process. Scholarship benefi ts from non-Qumran centered thinking, even if one supports the existence of a "community at Qumran." A movement that remains, at least for the greater part, among outsiders, and which functions both on a small scale as well as has larger gatherings, is able to include a rich array of variation in it and also preserve its sameness.
